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HEATHER STODDARD
 DYNAMIC STRUCTURES IN BUDDHIST MANDALAS: APRADAKSINA AND MYSTIC HEAT
 IN THE MOTHER TANTRA SECTION OF THE ANUTTARA YOGA TANTRASI
 "Both the one who is ignorant of the yoga of wind And the one who knowing it does not practice it, Are samsara 's worm, afflicted by all sorts of suffering." Samvarodaya-tantraz
 considerable body of research has been published during the last few decades about mandalas.3
 They have been explored from many points of view, in art and architecture, in ritual practice and Tantric initiation, in cosmology and the psychology of the unconscious. A number of scholars
 have demonstrated that within the Buddhist world, especially in Vajraydna, the mandala is part (the central part?) of an interpenetrating series of macro/microcosmic structures, each with its axis
 mundi. 4 The human body, the stupa, the holy mountain, and the universe, are all overlapping symbols co-related to the mandala. One might add to these the world tree, whose image appears from early times with the stTpa5 and, later on, was used by the mahdsiddhas as a link between body, mind and
 6 cosmos.
 Furthermore, much has been written in recent years on the "mandalization" of geographic space. If we look at Asia as a whole, the mandala and the stupa, as symbols of Buddhist teaching, have had an
 enormous influence on the ways of thinking of people from Benares7 to Java, from the Kathmandu
 This is an extended and modified version of the original paper presented at a conference at Harvard University in November I994. I would like to thank Dvags po Rinpoche, A-M. Blondeau and Robert Thurman for suggestions and corrections.
 2 Alex Wayman, The Buddhist Tantras. Light on Indo-Tibetan Esoterism (New York, 1973), I37. 3 For publications relating to mandala in Tibet and India, see for example: Giuseppe Tucci, Theory and Practice of the Mandala
 de Ngor (Galerie NgBurawoy, 1978); or mThar r(Galerie ms rGyBurawoy mts, 978); Ngor mThar rtse bSod nams rGya mtsho, The Ngor Mandalas of Tibet (Tokyo: Toyo Bunko, I99I); Listing of Mandala Deities, revised by Mushashi Tachikawa, Shunzo Onoda, Keiya Noguchi, and Kimiaki Tanaka (Bibliotheca Codicum Asiaticorum 4); Fabio Rambelli, "Re-inscribing Mandala," Studies in East and Central Asian Religions 4 (Autumn 1991), I1-24; Martin Brauen, Das Mandala. Der heilige Kreis im tantrischen Buddhismus (Koln, 1992); Madhu Khanna, Yantra: Symbol of Cosmic Unity (New York, I994).
 4 For example, the stupa at Karli, India, dated first century B.C., with structure showing access to the higher realms. See Adrian
 Snodgrass, The Symbolism of the Stupa (New York, 1985), 252; and Brauen, Das Mandala, 28, for stupa with axis. 5
 Snodgrass, The Symbolism of the Stupa, 255; for the Amaravati stupa, etc., with Tree of Life and snake, 194. 6 Per Kvaerne, An Anthology of Buddhist Tantric Songs (Bangkok, 1977), 42, for the tree within the stfupa representing: I. sahaja, or void; 2. the mind; 3. the body.
 7 Diana Eck, Banaras. City of Light (Princeton, I982), 41, on the mandala of Siva that is India and its condensed form, which is the holy city of Benares.
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valley8 to Japan. Tibet itself lies at the center of what might be called the mandcala of Asia and, in the
 Tibetan world, one of the formal greetings still current today is:
 sKu dkyil gsal dang/ "Is the mandala of your body clear?"
 As this implies, the idea of the mandala as a microcosm, as the human body in its multiple physical and psychic functions, is perfectly integrated into everyday life and conceptions of existence. Thus
 innumerable attempts at defining the mandala have been made, from Giuseppe Tucci's succinct
 "psycho-cosmo-gram",9 to a more recent "holograph of the absolute".I? As a physical object, as a
 diagram of the inner psychic cosmos of man in correlation with the outer physical universe, as an
 illustration of enlightenment, and a symbol of the entire body-mind of the cosmos, the mandala is:
 "Not the product of individual imagination, but a structured and articulated cultural system. "I
 It is this structured cultural system that will be examined below, especially in relation to
 descriptions of the internal processes that are developed in yogic and meditational practice. Two- and
 three-dimensional images from the archives of "art history" will not be taken at face value, i.e. in
 their primary function as "fixed supports" for meditation, coupled with a powerful aesthetic appeal, but rather as a visual means to observe the mandala-cum-stzipa-cum-mountain, exploring it as a central
 symbol in ritual, initiation and practice of Vajrayana Buddhism. This has recently been done in a
 brilliantly visual manner by Martin Brauen in the exhibition Das Mandala in relation to the
 Kalacakra initiations that have taken place in India and Europe since 1972.I2
 Continuing from Das Mandala, Tibetan paintings will be used here to observe structures that are
 linked to practice, i.e. patterns of entry into the mandala, of fusion with the central deity, and of the
 outward emanation of subsidiary deities into the mandala space. A detailed analysis of a large number
 of images confirms that in the majority of cases this last process follows an auspicious right-handed
 pradaksina movement related to the movement of the sun.
 APRADAKSINA IN THE MOTHER TANTRASI3 (figs. I-4)
 Variant patterns are observable, however, and it was a fourteenth-century Tibetan mandala of
 Nairatma, or bDag med ma, "Selfless" consort of Hevajra, and another twelfth-century Che mchog Heruzka mandala that first awakened the author's interest in this question. Looking into the different
 mandala patterns, paying attention to those of the Mother (or yoginz or left-handed) tantras, and
 especially those of the Cakrasamvara tantra, it is clear that an apradaksina, or left-handed movement,
 8 Michael Witzel, "Meaningful Ritual, Medieval, and Contemporary Concepts in the Nepalese Agnihotra Ritual," in Ritual State
 and History in South East Asia. Essays in Honour ofJ. Century Heesterman (Leiden, I992) on the agnihotra mandala in the Kathmandu
 valley. 9 Giuseppe Tucci, Theory and Practice of the Mandala (London, I96I), preface. IO Fabio Rambelli, "Re-inscribing Mandala," Studies in East and Central Asian Religions 4 (Autumn I991), 7. II Rambelli, 19. See mKhas grub rje, ch. 8-9, 270-337, for a detailed exposition of the process of initiation into the mandala, according
 to Anuttarayogatantras. I2 Brauen, 26 13 The exploration of apradaksina and gtum mo in the original Tibetan tantric and ritual texts is beyond the scope of this paper and
 could be the next step in the study. Here observations that support the visual information are mostly taken from translations,
 research in Western languages and from oral sources.
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has become dominant. To practitioners this is self evident,I4 but it has only briefly been alluded to in research on Vajraydna, probably because this tantra has scarcely been explored by Western scholars.I5 Furthermore this question shall be discussed in relation to the yoga of Mystic Heat (Tib. gtum mo; Skt. candalz ), which is known as "the foundation stone" of the Mother tantras.16 However, it is more
 specially an attribute of Vajrayogini in her form as Vajravarahi, or "Diamond Sow," the prajfid or "wisdom" partner of Cakrasamvara.
 Recently, in his lively doctoral dissertation, "What is a Mountain," Toni Huber has pointed out
 that women are excluded from the main "power places" on the holy Cakrasamvara mountain of Tsari in Southern Tibet, and are obliged to go around in an anticlockwise manner, called the skye sman gyi skor ba, i.e. the "female" or "low-born circuit."17 Elsewhere Huber notes that the mountain is the
 place of the "mind"I8 of Cakrasamvara and Vajravarahl, and affirms that the yogins who did their
 three-year retreats on that mountain were known for their practice of "Mystic Heat." I shall come back to this point later.
 KALACAKRA INITIATIONS AND THE LIVING TRADITION (fig. 5)
 Over the last decade or so, Tantric initiations which involve entry into the mandala have for the first time been easily available in the West through the great Kdlacakra "Wheel of Time" initiations that are carried out once or twice a year at some point on the planet by the Dalai Lama.19 Many other such
 Vajraydna initiations are given by numerous lamas all over the world to hundreds of thousands of
 people.20 This is in accordance with a deliberate de cision to propagate Vajrayana,the rapid way to
 enlightenment, as quickly as possible since it is feared that the tradition might die out among the Tibetans. This development facilitates research and makes the observation of ritual an important complement to textual study.
 I4 Dvags po Rinpoche and many others, see supra, footnote 21, confirm that the "left-sided behavior" g.yon phyogs kyi kun spyod, is a characteristic of the Mother tantras in general, used in a discreet way by those whose practice stresses the Ma rgyud. In this paper I correct an oversimplified statement made during the summer workshop at Michigan, organized by Professor D. Lopez, when
 discussing the summer residence of the Manchu emperors at Jehol and the Emperor Qianlong, in the context of his Tantric initiations. At that point in my research on mandalas, I had observed mainly the patterns in those of Cakrasamvara. The conclusions have been modified here in accordance with a broader view.
 15 See Miranda Shaw, Passionate Enlightenment. Women in Tantric Buddhism (Princeton, I994), for a new study in which the author seeks to counter the prevailing academic interpretation of the role of women in tantra, providing ample information on their
 positive position in relation to Vajrayana as it is practiced. She refers to the left-handed "etiquette of the yogin towards the yoginz ," 45-46.
 6 gTzum mo lam gyi rmangs rdo i.e. "Mystic Heat is the foundation stone of the path," the "path" referring to the way of the Mother tantras. I would like to express my thanks again to Dvags po Rin po che for this statement which he says is a general one
 concerning the Mother tantras as practiced by all schools of Tibetan Buddhism.
 I7 Toni Huber, "What is a Mountain? An Ethnohistory of Representation and Ritual at Pure Crystal Mountain in Tibet," (Ph.D. dissertation, University of Canterbury, New Zealand, 1993), ch. 5, section "Born Low, Stay Low: The Women's Circuit," 139-54. Ibid., 40-47. In the Buddhist triple structure of body, speech and mind emanations, Kailash is the abode of the "body" of Cakrasamvara and Vajravarahl, La phyi is the abode of their "speech," and Tsa ri the abode of their "mind". See below, the inner cittacakra or "mind wheel" of the Cakrasamvara mandala, immediately surrounding the central mahdsukhacakra, is inhabited by divinities specially related to gTum mo.
 I9 In Tibet, before I959, such initations were much less easily obtainable than in the West today. The Dalai Lamas, for example, were only allowed to give the Kdlacakra twice in their lifetimes.
 ?0 According to a student from Harvard University who was present, there were officially 290,000 (?) people attending the Kdlacakra initiation given by Gung thang Rin po che in July 1994 at Labrang, Gansu province, People's Republic of China.
 I7I

Page 5
                        

I myself took part in theld in Zurich in I985 and in Barcelona in 1994, and have observed and/or taken part in many other initiation ceremonies given in India or in Europe over the years since the great Rin hen gter mdzod initation given by bDud 'joms Rinpoche in Rewalsar, mTsho Padma (Himachel Pradesh), in I966. Concerning the visualization processes that follow on from these "empowerments", I have consulted several Tibetan meditation teachers and practitioners, both Tibetan and Western, in order to check the findings of this study in relation to present-day practice of the mandalad .
 As we have noted, the link between the Mother or yogini tantras and apradaksina is amply confirmed by the living tradition.2 The process of initation into the Kalacakra, another of the Mother tantras, is described in detail in the initiant's guide-book. In the "Fifty Lines to the Guru", Vajravarahi is described as she "whose body of violent psychic heat can dry up Brahma".22 Much more detail on the ritual ceremonies and theory of the mandala is given in Das Mandala, including two images which show however a right-handed ritual circumambulation during the initiation.
 It will be suggested that within the tradition of Vajrayana, which is observable as ritual but
 remains secret to all those who do not practice it,23 that beyond symbolic references to the left-
 handed process its specific aspects have been eluded, and perhaps unconsciously effaced, at least in the
 everyday discourse in Tibetan society.24 This is perhaps because of possible confusion with Bon practices and also because of the rise of monastic Buddhism.
 From earliest historical times, Buddhahood is stated to be available for those who have a precious human body, especially male. This is confirmed as a general rule in Buddhist communities
 throughout Asia in spite of the appearance of female deities with a rank of Buddha or bodhisattva in
 Mahaydna and Vajraydna Buddhism. In Tibet, some well-known yoginzs appeared especially during the early years of the "Second Diffusion". This appearance is coherent since it occurred at the end of the mahdsiddha period in India (8th-I2th century) when the Mother tantras seem to have appeared at a time when the female partners of the mahdsiddhas took such an active part in yogic practices that
 they were tantric practitioners in their own right, considered by the yogins to be their gurus. Perhaps it was at this time that the concept of the "left" was integrated into tantric Buddhism. But even
 though the yoginz tradition has been maintained throughout the centuries in Tibet more than in any other Buddhist country, very little is published in Western sources about this side of Vajrayana and the vast majority of surviving commentators have been male.
 Discussing this question, David Snellgrove elaborates on the high symbolic status of the female "wisdom" element in Vajrayadna before saying that "the relative neglect of women's interests in
 pursuing a higher religious life," is "typical of Buddhism of all periods". In spite of this, he concludes
 21 I would like to thank Dvags po Rin po che (dge lugs ); Professor R. Thurman (dge lugs); Jorden-la at Harvard University (sa skya
 pa); Tenzin Samphel (rnying mapa); a meditation teacher of the 'Brug pa bka' rgyud school (bka' rgyud); and two Western (bka'
 rgyud pa) practitioners, Patricia Lortet and Ingrid Flint, for confirmation of this. The Ngor mandalas also confirm left-handed
 circling in the Sa skya school. Thus all four of the major Tibetan schools of Buddhism demonstrate this practice. 22 Kalacakra Initiation (Deer Park, Wisconsin, I98I); French translation by La Comite Suisse de Kalacakra (I985), 28. 23 Wayman, 42, discusses at length the question of secrecy, referring specifically to the Anuttarayogatantras. He concludes with the
 following observation: "In the case of a tantric text, it will always be a mistake for any reader to think that his proven intelligence
 (by university degrees and the like), or his proven intuition (by life experience and the like) will enable him to penetrate the
 meaning of a basic Buddhist tantra text, because the meaning is in the doing of it, and there is no substitute for someone showing how to do it. That someone is of course the guru."
 24 As the information and stories gathered by Toni Huber certainly imply.
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that in Vajrayaina, "It is sufficiently clearly stated that the human body, whether male or female,
 comprises the essential elements for the realization of enlightenment as understood by these Tantric
 yogins".25 Nevertheless, Snellgrove ignores almost entirely the categories of Mother and Father
 tantras, referring only briefly to what seem to be earlier or alternative terms, i.e. "wisdom" prajna or
 yogini-tantras in use in Tibet from the eighth century onwards.26
 PANTHEON OF VAJRA YANA ART
 To do justice to the history of Vajrayana Buddhist art with its infinite, open-ended pantheon,27 one
 really needs to be an Asian art historian, Buddhist scholar, Tibetologist, Sanskritist and Sinologist too. Not only is the pantheon vast, but there is a well-established tradition in Tibetan Buddhism that allows for constant renewal, counterbalancing the exacting adherence to authenticity required by that same tradition. A lama may have a new dream or vision, or receive a "mind revelation," or find some ancient hidden text, adding new form to the already endless variations.28 Perhaps, to simplify the matter, we may consider the myriad deities of the Vajrayana cosmos - as in Indian and Tibetan
 thought - to be shining drops of sound and light refracted in the rainbow of samsaric existence, ready in an instant to revert to the primordial pure light of the Buddha mind.
 However, as has been said, two early Tibetan mandalas analyzed by the author have led to the
 question of their internal dynamic structure and thus the necessity of taking a closer look the residents therein. As Tucci29 remarked, in his Theory and Practice of the Mandala, "In the Judeo- Christian world, the struggle is between good and evil. In Buddhist Asia, it is between luminous conscience and ignorance. The original purity has been veiled by the action of maya - the illusory world of samsara engendered by ignorance - through countless lives during which the duality of self and other is created and reinforced. The way back to enlightenment is seen as a process beginning with a revulsion against samsara and the suffering of beings, a purification of the veils, a reintegration of the original unity which is called nirvana, enlightenment, or omniscience".3? Although there are
 multiple routes according to individual tendencies and strengths, in Vajrayana the process is accelerated with the goal of attaining enlightenment in one lifetime. To this end various yogic and visualization practices are used, including the mandala as a key structure or symbolic element.
 THE MANDALA AS A FIXED CENTER WITH ENTOURAGE (figs. 6-7)
 The original function of the mandala is often stated to be a "meditation support", thus presenting it as a fixed material object, in colored sand, painted or sculptured, made up of a series of concentric circles with a square ritual platform in the center. It is closely linked with similar objects called
 yantras used both in the Hindu meditation tradition and the rdzogs chen school of Tibetan
 25 Snellgrove, 287-88. Ibid., 209, 462-63, 475.
 27 Rambelli, 3, n. I5. Cf. Eck, I46, on the 330 million deities of the Hindu pantheon. 28 See Heather Stoddard, "Le ma1tre spirituel, l'artiste et le saint-fou" in Singularite. Textes pour Eric de Dampierre (Nanterre, 1989),
 263-73, for a discussion of creativity within Tibetan Buddhist tradition. Also see Marie-Therese de Mailman, Introduction a
 I'iconographie du tantrisme bouddhique (Paris, 1986), Lokesh Chandra, A New Tibeto-Mongol Pantheon, 20 vols. (Delhi, 1961-72), and
 Ngor mThar rtse bSod nams rGya mtsho, The Ngor Mandalas of Tibet (Tokyo, 1991), etc., for some examples of pantheons. 29 Tucci, Theory and Practice of the Mandala, I8. 30 Ibid., 8-9.
 I73

Page 7
                        

Buddhism.3' Through this meditation "prop", and through the correct rituals of initiation, the dis-
 ciple is said to gain access to a total immersion in the space of enlightenment, realizing the interpen- etration on all levels of existence, of samsara and nirvana, of relative and the absolute reality. Without
 going into the debate on the meaning of mandala and its translations into other Asian languages,32 it will be useful to recall that the Tibetan term for manda la, corresponding to one of the given Sanskrit
 acceptances, is made up of two syllables: dkyil 'khor, literally meaning "middle and surround ings", or "center" and "entour age". This is taken to imply a whole, whether it be macrocosmic or microcosmic, as for example in "hub and wheel", or the "general and his army", or the "central space of the palace surrounded by the outer chambers", the "deity and its myriad transformation deities emanating out from the heart", the "axis mundi surrounded by the world and space", or the "human body suspended on its central axis". This differs from some of the Chinese and Japanese meanings: "perfect circle", "gathering", "ritual platform", and "peerless flavor".33 The Tibetan may also refer to the structure
 only, but the bi-syllabic term does include both structure and content, the stable base and its fixed or mobile surroundings.34
 THE AUSPICIOUS RIGHT-HANDED SOLAR CYCLE
 Let us recall other non-Buddhist patterns in Asia comparable to tantric mandalas, as related to the cosmos and to architecture with the human presence as mediator in between. The right-handed solar
 cycle prevails. In classical India, the world, i.e., samsdra or cyclic existence, is represented by a circle with a
 square as the sign of the definitive perfect form, immobile and associated with the Absolute. Thus Brahman is conceived of as a square fixed by its cardinal points. The purusa, as universal man, is
 compressed into this ideal square, representing the cosmic norm, or law, which men must obey. The ideal square is divided into smaller squares, signifying the breaking up of primordial unity. There are two purusa, one the vastu purusa, who is conceived of as the stable and fixed entity, containing within his magic cosmic body all elements of the universe, and on whose body temples are erected and to
 whom architects are ritually indebted, while the other, a "rotating" purusa, turns once each year, feet
 always to the sun, as a microcosmic image of the rotating macrocosm and the foundation for vernacular architecture. Thus each architectural construction in classical India is founded on cosmic law and represents a new victory over the possibility of dislocation of the Cosmic Order.35
 In China the Mingtang or "Bright Hall" of the mythical Yellow Emperor is his ideal residence, made of a square structure below, symbolizing the earth and a round structure above, symbolizing the heavens. In theory, the emperor, like the rotating purusa, turns once around his domain in a year
 following the course of the sun, in clockwise direction, not around a fixed central point, but moving from apartment to apartment according to the seasons. The similarities between the artificially
 3I See Madhu Khanna, Yantra. The Tantric Symbol of Cosmic Unity (New York, 1994), and Samten G. Karmay, Secret Visions of the
 Fifth Dalai Lama (London: Serindia, I989), pi. 2, 3, 6,13, etc. 32 Cf. Rambelli, II, section "Manipulating Etymology," on the origin of the word as manda la, "that which possesses manda," i.e.
 cream, thick part of milk, foam, froth, pith, essence, head, etc. 33
 Rambelli, 9-I3. 34 The second syllable, 'khor in Tibetan is both a noun and verb, meaning, according to context: wheel, circle, or turn around
 spontaneously. 35 Inde. Architecture Universelle. Bouddhique, hindoue et jazna (Fribourg, I968), 44-45; Snodgrass, The Symbolism of the Stupa, 33.
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reconstructed Mingtang36 and the mandala are quite striking and have been sufficiently noted, as have the ultimate taiji as an unending cycle of becoming and dissolution, made up of the yin and yang or the taiyi, "supreme unity", with its five elements corresponding to the four directions and the
 center, and thus to the macrocosm, as in the Indian world.37 On the basis of an eleventh-century text, Samten Karmay has shown that in non-Buddhist Tibet
 the structure of the Palace of the gShen, or high priest of Bon, is also based on a square contained within a circle. The square again is divided up, first according to the cardinal directions, then into smaller square or rectangular units.38So far, however, there does not seem to be evidence of a solar or lunar cycle associated with the ritual space.
 DYNAMIC MOVEMENT IN BUDDHIST MANDALAS (figs. 8-Io)
 When various individual analyses of Buddhist mandalas are compared, it becomes clear that different kinds of movement are present during ritual observance, initiation ceremonies and yogic practice.39 These have an immediate link with the micro-cosmic process and may be seen as related to the
 varying paths that lead to enlightenment. The movements are:
 - centripetal and centrifugal, - rising and descending, - bridging samsara and nirvana, by the direct route, or in spirals, - clockwise and anticlockwise procedures. 40
 These movements represent different ways of becoming in samsara, as well as the path to nirvana. Here they are arranged as a series of steps leading to enlightenment within the context of later Buddhism and the Anuttaryogatantras:
 - circumambulation - entry into the mandala, - identification or fusion with the central deity - spreading out of the deities into the pure realm of the mandala, - re-absorption into the absolute
 36 Reconstructed according to descriptions given in early texts; see W.E. Soothill, The Hall of Light (London, I951); and Snodgrass, The Symbolism of the Stzipa, 244.
 37 Laurence Sickman and Alexander C. Soper, The Art and Architecture of China (Harmondsworth: Pelican Books, I956), 212-15, according to the Liji, and popular Daoism for the Taiyi.
 38 Demeures des Hommes, Sanctuaires des Dieux. Sources, developpement and rayonnement de I'architecture tibe'taine (Rome & Paris, 1987), 92-98.
 39 See below for examples of such analyses, based on numbers or pathways, published in various books and articles including The
 Ngor Mandalas of Tibet, Listing of Mandala Deities. 40 Cf. Witzel, who explores similar movements in the Vedic and Tantric agnihotra ritual from early to modern times in Nepal as the
 "focal point of a complicated mandala", taking into account different possible points of view of observers and the male/female
 opposition, thus demonstrating the multi-dimensional texture of "meaningful ritual". He also shows the existence of apradaksina mandalas. His article appears to be in response to the proposed "meaningless" ritual of Fritz Staal, Agni: The Vedic Ritual of the Fire
 Altar, 2 vols. (Berkeley, 1983).
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CIRCUMAMBULATION (PRADAKSINA - 'KHOR BA)
 As we have seen, circumambulation implies the ritual right-handed, clockwise movement around a sacred
 object, i.e., whether it be a permanent structure, like a stzipa or mountain, or a mobile entity, like a human being, e.g., the guru. In Sanskrit, the specific terms apradaksina orprasavya referring to the
 contrary movement, are considered as impropitious or linked with death rituals and black magic (abhicara).4I
 An amusing anecdote from an eleventh-century biography of the great Indian teacher At'sa
 Dipankara, abbot of Vikramasila, who lived and taught in Tibet from 1042 to his death in 1054, relates how a beggar woman was impressed by his aerial circumambulation of holy sites:
 When the Lord was in bSam yas, he was seen circumambulating the vihdra in the sky. When asked about it he
 said that he did the same in India. So his Tibetan disciples asked him for instructions on circumambulation.
 The Lord said: "There Lords nosaid: "Thereater merit than the circumambulation of the root of virtue.42 The action of the
 body is circumambulation, the action of the word is circumambulation, the action of the mind is also
 circumambulation." Then he told many stories about how in India there were those who attained siddhi
 through circumambulating great cities, through circumambulating the viharas, and those who attained siddhi, and cured their bad legs through circumambulating the temple of Kharsapana.
 One of the favorite ritual activities of Tibetans, even today, is the circumambulation of st4pas, monasteries, and holy mountains. Among the early Buddhist symbols, the stgpa is perhaps the fixed structure par excellence, enshrining the relics of the Buddha Sakyamuni or other holy men. Mountains too are great stable components of the world, seen sometimes as pegs that hold the earth in
 position.43 Making mountains into mandalas and/or crystal stupas, man takes control of the
 macrocosm, assimilating it into the microcosm. Through the circumambulation of holy mountains, the abodes of deities all over the high Tibetan plateau, man brings the wild immensity of his
 environment into the realms of civilization, into the well-ordered structure of human society,44
 integrating multiple layers of culture, including in the mandala, the pre-Buddhist gods of Bon, the "heretical" Hindu deities such as Siva/Uma, and placing over them all the great conquering tantric
 deities such as Cakrasamvara/Vajravarahi. With the mountain as mandala, the pradaksina ought
 logically to develop ultimately into an entry into the mandala and spiral ascension to the summit. At
 least two sacred mountains in Tibet show this and require the practitioner to make thirteen complete circumambulations of the mountain before being permitted to go to the top, there to meet and fuse
 with the deity. The first is the Cakrasamvara mountain of Tsari, which shall be referred to again; the
 second is the holy mountain of the Bonpos, Kongpo Bonri, which also requires apradaksina, this time
 as the normal auspicious Bon-skor, or Bonpo, anticlockwise circumambulation.45
 41 I would like to thank Dr. Max Nihom for this information. 42 I.e., Buddha, Dharma, Sangha, the teacher, his teachings and his community. This passage is taken from theJo bo rje dpal Idan
 Mar me mdzad Ye shes kyi rnam thar rgyas pa by his direct disciple, Nag tsho lo rtsa ba Tshul khrims rGyal ba (Sarnath, I970), 187. 43 On a smaller scale, holy statues are also stabilizing factors; their presence regulates the orderly running of human society and
 nature. See Heather Stoddard, Early Tibetan Painting Xlth-XIVth Century, forthcoming.
 44 I am grateful to Charles Ramble for sharing with me two articles, in press at the time of writing, in which he discusses the relations between territory and sacred space: "Gaining Ground: Representations of Territory in Bon and Tibetan Popular Tradition," Tibet Journal (Spring I995), and "The Creation of the Bon Mountain of Kongpo," Mandala and Landscape, ed. A.W. Macdonald (New Delhi, I995). Also see infra footnote 45.
 45 See Ramble, "The Creation of the Bon Mountain of Kongpo".
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A CENTRIPETAL SPIRAL: ENTRY INTO THE MANDALA, MEDITATING ON THE BUDDHA'S
 TEACHINGS AND FUSION WITH THE DEITY (figs. 8-Io)
 Following the sddhana, Western iconographic descriptions of mandalas often group the deities
 together in series, based on their belonging to distinct hierarchical zones on the flat painted ritual surface. Or else in three-dimensional mandalas - which are common in Tibet - they appear poised in
 space within the stratified structure of the palace, representing different zones of knowledge or
 practice within the esoteric cosmos. Paul Mus, in his Barabudur, demonstrates the double structure of the mandala, interior and exterior, relating it to the ascending right-hand spiral inside the stupa at
 Borobodur, which he says reveals, "corporal and spiritual dynamics in the ecstatic technique". He also links the mandala and the mountain and reveals the cosmic value of the stupa.46 Anagarika Govinda, following Mus, explains much more simply, the stupa first as tomb, or reliquary, then as the Buddha mind, and hence the way to enlightenment. He compares the great stpa-cuzm-mandala of
 Borobodur, to the "multi-door" mchod rten of rGyal rtse in Tibet, demonstrating how the meditator enters into the structure following a well-defined path, moving in a clockwise direction, rising from the base, gradually ascending in a spiral, meditating on the different aspects of the Buddha's teach-
 ings, until he reaches the summit, or central void, where he meets (with the unfinished statue of) the Adibuddha Vajradhara residing there.47
 Benjamin Rowland also writes that in Borobodur the "phase of Buddhism where all men had the
 qualities of the Bodhic mind and could attain Buddhahood in one life" is represented. He also de- scribes the "spiral ascension to the summit" and the meditator's final absorption into the void in the center of the mandala. 48 Borobodur, being situated on a small mountain, might be considered as re-
 presenting the whole interpenetrating complex of stupa-mandala-microcosm-macrocosm-mountain.
 THE FOUR CLASSES OF TANTRA AND THE MANDALAS OF NGOR49
 In Vajrayana, because of the infinite variety of beings, there are various routes to enlightenment. Value is placed on the individual, his or her capacities and tendencies. This principle of the diversity of being is exemplified in the four classes of tantra.5? Each path is accompanied by the symbols necessary to show the way and the different forms that deities take to serve the purpose: projecting emanations that are peaceful, in equanimity, or terrific, they overcome obstacles, obscurity, passions, and death. In the majority of mandalas the five-fold system of Buddha families predominates, representing cosmic space, the "vibrations of psychic existence, enriched, troubled, agitated by indi-
 46 Paul Mus, Barabudur, Esquisse d'une histoire du bouddhisme fonde'e sur la critique archeologique des textes, part z (Paris, I935), 52-58, 99- I06, and part 5.
 47 Lama Anagarika Govinda, Psycho-cosmic Symbolism of the Buddhist Stupa (Emeryville, CA, I976), 70, "according to the Pali scrip- tures"(?), without being more explicit about his source; however, Govinda probably follows Mus.
 48 Benjamin Rowland, The Art and Architecture of India (Harmondsworth, I953), 263. 49 The description and chronology of the four classes of Tantra is that given in "Introduction to the plates" of The Ngor Mandalas of
 Tibet, Listing of Mandala Deities. According to the preface: "The present volume is really an embodiment of the so-called 'dependant co-arising' pratzityasamutpdd", invoking, so it seems, the fruitful collaboration between the Tibeto-Japanese team of scholars who produced the work.
 50 Tucci, Theory and Practice of the Mandala, 78-8I.
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vidual experience",51 such as ignorance, anger, pride, jealousy and avidity, and their counter-
 wisdoms, whose development and integration in the mind of the practitioner are the aim of the whole meditational process.
 KRIYATANTRA (6th-7th century)52 (19 mandalas)53
 They use mantras (magic formulae), stotras (panegyrics), instructions on the composition of altars,
 explanations of the process of worship. Their purpose - attainment of blessings, good fortune, cure of
 illness, etc.
 E.g., mandalas of Bhaisajyaguru, Thousand-armed AvalokiteSvara, Sitatapatra, Amoghdpasa.
 CARYATANTRA (6th-7th century)
 (2 mandalas, i.e., not favored in Tibet)
 They are dual in nature, with equal emphasis put on external means, i.e., circumambulation,
 offerings (as in the Kriyatantras), and on the internal means, i.e., meditation based on establishing a
 direct relationship with the deity, visualization of self as deity, leading on to Yogatantras.
 I.e., mandalas of Abhisambodhivairocana, (figs. I6-I7), and 'Arapacana' Manjughosa.
 YOGATANTRA (7th century) (20 mandalas) Here the visualization of self as deity continues to the point where one becomes the deity, the body becomes Vairocana, i.e., the whole universe. Yoga meditation becomes the means to enlightenment, and the mandala, as a condensed image of the cosmos, is a vital medium. The most important tantras:
 - Tattvasamgrahas?tra, forms the basis of later Tantrism in India and Tibet. - Mahavairocanatantra, with its central sun deity. E.g., mandalas of: Vajradhatu, Dharmadhdatu,54 Sarvavidvairocana (widespread in the eleventh century in Tibet, figs. I3-I5) Vajrapani, Trailokayavijaya, etc.
 51 Ibid., 52-53. The deities who preside over the majority of mandalas, taking turns at the center are: "The five families (kula/rigs) of
 the Tathagatas, shown in the mandala structure, symbolised by colours (usually as four of the five, the central one being the fifth). The colours of the four orients may change in relation to the central deity and the new entourage. They represent: Vairocana,
 White, Matter, Darkness/mental confusion (moha); Ratnasambhava, Yellow, Sensation, Pride (abhimdnda); Amitabha, Red,
 Notion, Concupiscience/Cupidity (lobha); Amoghavajra, Green, Karmic coefficients, Jealousy (irsa); Aksobhya, Blue, Cognizance, Wrath (krodha)".
 52 The chronology is that given in the Ngor Mandalas of Tibet. It is not accepted by all scholars since there is still much research to be
 done on the historical development of the tantras, but it serves as a general indication. 53 Numbers given according to those included in the Ngor Mandalas, based on the rGyud sde kun btus Collection of Tantras. The
 Anuttarayoga mandalas are followed by three more groups: Amndta, (14) Auspicious (2) and Supplementary (7). The distribution of
 deities in these extra groups is included in the general analysis made here. 54 Cf. the eighth-century Vajradhdtu and Dharmadhatu mandalas of Japan.
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ANUTTARAYOGATANTRA (7th century)55 (77 mandalas) The most widely practiced in Tibetan Buddhism, making up two-thirds of the Ngor collection, they evolved mostly contemporaneously with the Yogatantras, continuing to be introduced into Tibet until the early thirteenth century. Through intensive practice one may gain enlightenment in this lifetime. There are three classes:
 I. Yogin or "Father" tantras, in which male principles are stressed, e.g., mandalas of Guhyasamja, Raktayamdri, Vajrabhairava (figs. I8-I9).
 2. Yogini or "Mother" tantras, in which female principles are stressed, e.g., mandalas of Cakrasamvara
 (figs. 23-24, 3), Vajranairatma (fig. I), VajrayoginZ (figs. 2, 30), VajravdrdhT (figs. 21, 28-29),
 Buddhakapala (figs. 25-26).
 3. Advaya or "Non-dual" tantras, in which male and female principles are synthesized. e.g., mandalas
 of Kalacakra, Hevajra, VajrakZlaya, etc.56
 Further, in the context of initiation, according to the Anuttarayoga group of tantras the practice consists of two successive modes through which the initiant realizes the total interpenetration of
 samsdra by nirvana and of nirvana by samsdra.
 A. The process of manifestation: utpattikrama, bskyed rim: "The sacred manifests itself in the profane". B. The process of completion: sampannakrama, 57 rdzogs rim: "The profane is sanctified and thus becomes
 sacred".
 During the manifestation stage, the initiant visualizes in detail the deity and his entourage in the mandala. The object of this visualization is to engender a process of transformation in the mind of the initiant who imagines the world and everything in it as sacred, until this process is so integrated into
 his mind that the phenomenal world becomes illusion and stong pa nyid or sunyatd become reality, then these two ultimately fuse so that nirvana is one and the same as samsdra and Buddhahood is
 attained.58
 55 Snellgrove gives ca. 8th-I2th century for the period of development of this group. 56 Giuseppe Tucci, Religions of Tibet (London, I980), 73,. This advaya category was added by the sa skya pa (of which ngor pa is a sub-
 school). Other schools have different divisions, e.g., for the dge lugs pa the Kdlacakra is included in the Mother tantras, while the
 rdzogs chen pa have their own distinct categories. See Mkhas grub rje, Fundamentals of Buddhist Tantras, translated from the Tibetan by F.D. Lessing and A. Wayman, Indo-Iranian Monographs, vol. 8, (The Hague, I968), 252-69 for the dge lugs pa position and Tucci, Religions of Tibet, 76-87, for the rdzogs chen.
 57 Also utpannakrama. 58 Various descriptions of these processes are given, e.g., Tucci, Theory and Practice of the Mandala, 94-I07, Wayman, II4, 127, and
 Snellgrove, 295-96. I would like to thank Robert Thurman for a detailed oral exposition of the two stages as they are put into practice. A new book by Geshe Kelsang Gyatsho, Tantric Grounds and Paths (Porklington, York, 1994), describes in detail these two processes according to the dge lugs pa tradition.
 179

Page 13
                        

It is in these Anuttarayoga teachings, according to Snellgrove, that a new departure is made as
 compared to all that went before in the historical development of Buddhism. The aim is now to utilize klesa "negative mental defilements" and karman "activity" as a means to realize sunyatd. Thus what appear to be opposites are essentially the same. This doctrine, which was emphasized by the
 mahisiddhas, took Buddha nature to be two-in-one instead of five-fold as in all the previous tantras. 59
 A new iconography appears in which the female deity symbolizes Wisdom and the male deity Compassion or Means. Their union indicates the indivisibility of these two aspects of the essential nature of being in which "the totality of the drama of the universe, its inexhaustible energy" is affirmed. "The process reveals itself to the eyes of the mystic who has been duly initiated, as an immense mobile mandala which now stands out in the splendour of its visible symbols - the
 resplendent and dazzling images of gods aureoled with celestical glories - and then again, is absorbed into the central point, the immobile star which gathers all into itself and from which emanates
 everything in turn".6?
 A TWELFTH-CENTURY CHE MCHOG HERUKA MANDALA (fig. 3)
 An early Tibetan painting datable circa twelfth century illustrates in a special way the occasion of a
 family initiation into a mandala of the Father tantra section among the Anuttarayogatantras. It is a fine and rare representation of the tantric deity Che Mchog Heruka, particularly favored by the "Old"
 rnying ma pa school. Che Mchog Heruka is in the "center" dkyil, with his immediate "entourage", the 'khor surrounding him in eight circles. This thang ka is unique to my knowledge in that we find five human beings inside the sacred space of one of the inner circles. They are seated inside the circle on the south-west axis and are identified by inscription on the back of the painting. Padmasambhava, founder of the rnying ma pa school of Tibetan Buddhism, sits in the center, dressed simply in his robes and distinctive bonnet, as tantric yogin and "vajra-master" of the initiation, surrounded by four other human figures described in the inscription as father, mother and two sons. They are clearly being initiated into the secret teachings of Che Mchog Heruka. 6I
 In theory there seems to be nothing unorthodox about the inclusion of human beings in an initiation mandala, since one might say that they are the main protagonists in the action. However, normally this never happens in visual representations, unless of course the initiants are shown in divine form. This scene on a twelfth-century Tibetan painting seems to indicate a rather natural
 approach to iconography, together with first hand knowledge of the practicalities of initiation. Atisa
 Dipankara, whom we referred to in his aerial circumambulations of bSam yas, reproved the Tibetans
 59 Snellgrove, 281-94.
 60 Tucci, Theory and Practice of the Mandala, 106.
 6I Padmasambhava is thought to have lived in the ninth century, although some scholars doubt his existence because his name
 appears only once in documents of the early period, in Dunhuang manuscript PT 44. In art and writing, Padmasambhava is
 clearly present from the twelfth century onwards, around the time of the finding of the gter-ma texts that he is traditionally held to have hidden in various places in Tibet. This mandala may be the earliest extant representation of Padmasambhava and puts the scene into a "quasi-historical" mode. The family must have lived several centuries after, inferring that Padmasambhava taught them through a mind transmission or a vision. I would like to thank A.M. Blondeau for suggestions and references relating to these comments.
 I8o
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Fig. I Mandala of Vajranairatma. Central Tibet. I4th century. (apradaksina). Private Collection.
 Fig. z Mandala of Vajrayo-
 gini, according to Rva lotsawa.
 Ngor 68. (apradaksina).
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;. 3 -e ./ of- * . w Pa d
 Fig. 3 Mandala of Che.mchog Heruka with Padmasambhava and disciples. Detail. Central Tibet. I3th century. Private collection.
 Fig. 4 Mandala of Vajrakila.
 Ngor 96. (pradaksina).
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 Fig. 5 Kdlacakra Mandala. I8th century. Musee Guimet, Paris, MG I6548.
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Fig. 6 Mandala (Yantra) of the Eight Deities of the
 bKa' brgyad spyi dril zhi khro rnam rol, initiation of the Fifth
 Dalai Lama in I656. After Samten G. Karmay, Secret
 Visions of the Fifth Dalai Lama (Serindia, I988), pl. 6.
 Fig. 7 "Crystal Rainbow" Man-
 dala of the bTags grol ma bsgom myur lam, "the rapid
 path to realization", of the
 rDzogs pa chen po school. After
 Samten G. Karmay, Secret
 Visions of the Fifth Dalai Lama
 (Serindia, I988), pl. I3A.
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Fig. 8 Mandala palace, archi- tectural model for a temple. Kirti monastery. Eastern Tibet
 (Sichuan). Photograph by the
 author, I988.
 Fig. 9 Rainbow bridges from samsara to nirvdna, direct or
 pradaksina spiral. After Adrian
 Snodgrass, The Symbolism of the Stupa, Studies on Southeast Asia (Ithaca, N.Y., 1984), 286.
 Fig. Io The Human Body, the
 Stupa and the Mandala Palace. After Martin Brauen, Das Mandala. Der Heilige Kreis im tantrischen Buddhismus
 (K61oln, 1992), 52.
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 Fig. ii Van Mandala, Eight of the Vajramala (with seed syllables, representing the Word), by ICang skya Rol pa'i rDo rje (I7I7-86). Musee Guimet, Paris, MA2946.
 I .1 7 -
 IT
 .." . ,> - .* ?. .,C
 *^.; '':'

Page 20
                        

I
 .
 I I^
 .. ? . e. I- ILm,;'' - IT4,
 ' V' U- K \ I- - EC., v V - /- EJY_
 Fig. 12 Citta Mandala (with attributes, representing the Mind). Dunhuang, gth-Ioth centuries.
 National Museum, New Delhi, Stein I8.
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Fig. I4 Sarvavid
 Vairocana Mandala. Ngor 27.
 (pradaksina).
 ^ ^^^^Ly^^^^^S.^^'~~~;~r?? ^te^ K^ *jt-^*^^OfI..;C iC.:ABi^^^ , -- -i:-^^ (fVWr- m fXH
 Fig. Srvid ViOCn ndl, with feminine forms of the Five Tathagata. Alchi, Western Tibet (Ladakh). iith-izth centuries. Fig. IS Savracvid Vairocanar Mandalaz, with feminine forms of the Five Tath-agata. Alchi, Western Tibet (Ladakh). lith-izth centuries.
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Fig. I6 Abhisambodhi Vairocana Mandala. Central Tibet. Tshal Gungthang? I4th century. Private collection.
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 Fig. I7 Abhisambodhi Vairocana
 Mandala. Ngor zo.
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Fig. 18 Vajrabhairava Mandala with the Eight Vetala, according to Rva lotsawa. Ngor 54A.
 Fig. 19 Vajrabhairava Mandala
 with the Eight Vetala,
 according to Rva lotsawa. Ngor
 54A. (pradaksina).
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 Fig. 20 Zung 'khor of Bhagavati Avalokitesvara. Tibetan inscription. gth century.
 Dunhuang. British Museum, Stein I8 (apradaksina).
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Fig. 2I Vajrav,rdhZ Mandala.
 Ngor 83.
 (apradaksina-pradaksina ) .
 Fig. 22 Yogdmbara Mandala,
 according to rNgog lotsawa.
 Ngor 87.
 (apradaksina-pradaksinana).
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 Fig. 23 Sixty-two deity Cakrasamvara Mandala, according to Luipa. Embroidery. Mongol dynasty,
 I3th-I4th century. Private collection.
 Fig. 24 Sixty-two deity Cakrasamvara Mandala, /
 according to Luipa. Ngor 62.
 (apradaksina-pradaksina). / \
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 Fig. 25 Buddhakapdla Mandala. Tibet. I4th century. (apradaksina-pradaksina). Private collection.
 Fig. 26 Buddhakapdla Mandala. Ngor 85. (apradaksi-
 na-pradaksina).
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 Fig. 30 The Central dBus rtse Temple of bSam yas with inner axis mundi, showing the
 double triangle of Vajrayogini, symbolizing the stages of "creation" and "absorption". Tibet.
 Photograph by the author, I989.
 A- - *
 - I
 c C ! .
 ""
 1I=I , W.~'I

Page 32
                        

&k Cr b ,
 **>
 , 4
 ft a? * *. .
 .I '
 I . ' >
 ,,Y- P-Pl-9-4 Nr '' . ; - - *. ., -,4. . Q> 't . ..
 - ,
 T
 . \
 .,
 r,<
 I-
 -s .N' ,.. 1:
 1n
 .1' )r- ' : td -~ /
 . 0
 ?1
 I l?~
 -, ,. "~ ~/kI k
 .
 f i ?fc III
 ?J k
 Fig. 3I Cakrasamvara and Vajrayogini, thangka painted for Qianlong in I778.
 i Cc-
 L ir
 raIr a J' .n )t t r?
 ..irP '.? j C ?jL: a; ?- --- c?-iL4
 ,, r?u; ?! 7

Page 33
                        

a
 7
 , ~ ~ ~ i , .R
 ... ._
 ;J?~~~~~~~~~1
 Fig. 33 Bangchuishan, "Club Peak". Jehol.
 Photograph by the author, I984.
 Fig. 34 Qianlong as a Tibetan lama, with
 his teaching and initiation lineages.
 Yonghegong, Beijing. Photograph by the
 author, I994.
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 Fig. 32 Pulesi built for Qianlong (I766-67). Jehol. Photograph by the author, I984.
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in the eleventh century precisely for this freehand approach, saying that they were excellent artists
 but did not know the proportions and precise iconography of the classical Indian treatises on art.62 In any case it is clear that in this thang ka, the mandala symbolizes an actual three-dimensional
 dkyil 'khor, i.e., with the central deity and his entourage, during the process of initiation, when the
 disciples, after petitioning their "vajra-master," are invited in, but have not yet become one with the
 deity. According to descriptions given by Tucci, during the initiation the disciple receives a crown,
 becomes king, consubstantial with the Tathagata, who descends into him.63 The "spontaneous image that arises during practice is canalized, given limits, details and attributed an exact image, which
 becomes most important for the efficacy of the ritual - nothing is left to chance. The initiate enters
 into fusion with the deity, the multiple merges into the one and the veil of maya is torn". During that process, depending on the specific ritual, the meditant also imagines a lotus in his heart (symbol of purity and of the heart cakra inside the body) with four, eight, etc., number of petals. Within its center is a space as vast as cosmic space. Thus through the mandala the initiant returns to the original
 unity of consciousness, to the undifferentiated luminous source.64
 GENERATING THE MANDALA IN A
 CENTRIFUGAL, CLOCKWISE MOVEMENT
 This union is followed by a centrifugal movement, or an instantaneous creation, during which the
 disciple imagines the entourage of the central deity which he has become spreading out from his
 heart within the structure of the mandala palace, into samsara, or into cosmic space. The mandala may also be visualized as the human body, into which the deities are emanated and positioned in a certain order.65
 It may be proposed that the majority of mandala paintings and sculptures represent this phase. However there are other kinds representing earlier stages in the process of emanation, as in the initial
 invocation when the deity is conceived of as luminous sound, or colored "seed" syllables (bindu, thig le). They spring forth from the center of the mandala, from the lotus, or from the heart and are based
 onprana, or cosmic energy, out of which the deity emerges. Sound and light are considered to be more real than the complex image of an enlightened being, in which the sound and light have taken form and substance, as mind projections.66 Other mandalas show just the sign or symbol in place of a
 fully developed image, and the simplest yantras contain no signs whatever, being made up of basic
 geometric or circular shapes, also symbolizing the deities (figs. 6-I2).
 6 Dung dkar Rin po che, in oral communication, confirms that other early Tibetan mandalas containing human teachers exist, such as one showing Atisa with two of his main disciples, 'Brom ston pa and rNgog Legs pa'i Shes rab. However, in the late fourteenth or early fifteenth century these were abolished by Tsong kha pa's disciple, mKhas grub rje, as being a Tibetan creation, not
 belonging to the authentic Indian tradition. 63 Tucci, Theory and Practice of the Mandala, 94. 64 Tucci, Theory and Practice of the Mandala, 94-I07. 65 Ibid. Cf. Hindu diagrams of the purusa, cosmic man, with the inner energy system; e.g., Art esoteriqe de I'Himalaya. La donation
 Lionel Fournie (Paris, I990), pl. I6. 66 Tucci, Theory and Practice of the Mandala, 60-65.
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The order of placement of deities in the mandala follows a pattern that appears when one follows, in numerical order, the listing of deities in the sadhana, or invocation text. Several publications give detailed lists for individual mandalas, notably The Ngor Mandalas whose one-hundred-and-thirty- nine mandalas, coming from all the Tibetan traditions, are laid out in geometrical design. Using this collection as a basis for analysis it is possible to propose five basic modes of placement of deities on the
 mandala, all starting from the center and moving out in a centrifugal way.67
 I. In relation to the cardinal directions, i.e., in angular or zigzag formation, often showing the deities seated vertically on the mandala plane.68 Perhaps these are earlier mandalas (?). This or these
 patterns, since there are many irregularities, still have a basic pradaksina tendency and, inter-
 estingly, appear at the beginning of each section in the Kriya- (Ngor 1-2), Carya- (Ngor 20-21)
 and Yogatantra (Ngor 22-23) mandalas,69 e.g., Sakyamuni, Abhisambhodivairocana, Vajradhatu and
 Dharmadhdtu. The mandala of the ritual offering of the universe also follows this kind of pattern.70 (figs. I3-17).
 2. Simultaneous generation, i.e., all elements and deities are produced in a single instant (difficult to
 demonstrate, and this is indeed what most visual mandalas look like).
 3. In clockwise (right-handed) spiral, i.e., the vast majority of mandalas, of the Kriya-, Carya-, Yoga- and Anuttarayogatantras, the spiral becomes essentially an easy flowing clockwise centrifugal movement. There are irregularities here and there, and often a double sedimentation process covering each circle as the mandala spreads outwards from the central figure, with deities two, three, four and five, for example, being placed in the cardinal directions, starting in the East, with six most often in the Southeast, and seven, eight and nine going round the same circle again, but
 being deposited in the quarters, and so on outwards. The principal deities may be male or female.
 (figs. 3-4, I8-I9). e.g., Bhaisajyagru, Pancaraksd, Sitdtapatrd, Vajrapadni, Trailokayavijaya, Guhyasamdja, Raktaya- mdri, Vajrabhairava, Vajrakilaya, Hevajra, Vajramahdkala, etc.
 4. In anticlockwise (left-handed) spiral, i.e., a certain number of mandalas in the "Mother" or yogini- tantras, especially those with a single female deity in the center or those containing a small number of deities. There may also be a yab-yum couple.7I
 67 Thus opposite to the centripetal pattern shown by Govinda in the case of the Borobodur mandala. Comparison of other examples, as well with as oral information given by practitioners, confirms the existence of these different patterns. I have not yet consulted
 an artist to see whether the deities are drawn in that same order, according to the sadhana. 68 Instead of being placed facing the center, as if in three-dimensional space, which is the case with the majority of later mandalas.
 The Vajradhatu and Dharmadhatu mandalas of Japan show this vertical presentation, as does one of the earliest Tibetan Vairocana
 mandalas, datable to the eleventh century. 69 A comparison of the patterns of the I39 mandalas, and many others including mountain or territorial mandalas, would be
 interesting to make on a computer. Here only the general tendancy is given. Cf. Witzel for angular, clockwise, anticlockwise and
 centripetal circuits in territorial mandalas in Nepal. 70 See Laurence Waddell, The Buddhism of Tibet, or Lamaism (London, I895), 399; Wayman, 102. The pattern starts in the center, then
 goes out to the edge and comes back in. 71 See Ngor 62-83, II8-26, I38, for examples of anticlockwise mandalas, both from numbers 4 and 5.
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e.g., Vajranairdtmd, "Diamond Selfless," Vajravarahg, "Diamond Sow," Yogambara, "Yoginz Sky Wisdom". We may include here one of the earliest extant Tibetan srung 'khor, a circular protection charm which is not a mandala but forms a part of a similar apradaksina-pradaksina structure and
 shows a feminine bCom Idan 'das ma 'Phags pa sPyan ras gzigs (Bhagavati Aryzvalokitesvara). Datable to the ninth or tenth century, from Dunhuang, the long Tibetan inscription makes a
 centrifugal, anticlockwise spiral.72 In theory, even without the inscriptions the anti-clockwise
 direction should be visible on a painted mandala from the opposite distribution of colors in the
 four quarters. The Kalacakra mandala, in particular, demonstrates with constancy this opposing arrangement, as do a number of other Mother tantra mandalas. This does not appear to be always the case, however, and different schools of practice (Tibetan lugs), as well as historical de-
 velopment, have no doubt influenced the presentation.73 (figs. 20-22, 28-29).
 5. In alternating anticlockwise/clockwise spirals, i.e., an extension of number 4. This formation is found
 essentially in the various Cakrasamvara mandalas, but with the initial spiral always starting off in
 an anticlockwise direction. Exceptions to patterns 4 and 5 exist with both Vajravdrdhi and
 Samvara in the center, spreading out in a clockwise manner. For example, a five-deity Vajravirahz mandala "according to the Kam tshang sect" (fig. 28, and Ngor 67, fig. 29), and a sixty-two-deity Cakrasamvara mandala "according to Vajrapani's commentary" (Ngor 70). However, in both cases these are exceptions and the root-texts have various other anticlockwise mandalas associated with
 them.74 (figs. 23-27).
 APRADAKSINA AND VAJRA VARAHI/CAKRASAMVARA
 Western sources referring to the inversion of structures in the Cakrasamvara cycle are terse. Tucci makes the following remarks in relation to the normal Bonpo practice of anticlockwise movement and the possibilities of transforming an action into its opposite (which is of course eminently tantric):75 "the anticlockwise circumambulation.. .was in any case not unknown to the Buddhists; it was practiced with respect to Samvara". He goes on, "At a later period the Bon po took over the clockwise movement (g.yas skor) and in this case they also clearly took into account the doctrinal
 principles with which it was connected. The clockwise circling was regarded as the circle of means (thabs skor) and the anticlockwise as the circle of transcendent consciousness (ye shes skor). Another
 principle of division was also used, and in some rituals the clockwise circumambulation was reserved
 72 British Museum, London, Stein I8. Oral information from Dung dkar Rin po che, who described three such srung 'khor superposed in certain structures, with the lowest one turning in anticlockwise direction, the middle one clockwise and the top one anti- clockwise.
 73 I would like to thank Dvags po rin po che for pointing this out as the basic principle. He went on to say that, due to variations in
 practice, each mandala needs to be verified, however, according to its sddhana. For examples showing this opposite placement of colors, see three fourteenth-century Mother tantra mandalas in Pratapditya Pal, Tibetan Paintings (London, 1984), pls. 29-31; and three Kalacakra ma,ndalas of different dates - Isth (I4th?)-i8th century - in Gilles Beguin, Mandala. Diagrammes esoteriques du
 Nepal et, du Tibet au Musee Guimet (Paris, 1993), 29-31. But see also pls. 24-26, for three Cakrasamvara mandalas, all showing a
 right-handed circle. Beguin, p. 23, has noticed the existence of the anticlockwise direction and, without giving any source, he remarks: "when the main deity of the mandala is in wrathful form, the enumeration of the cardinal points may be inverted".
 74 I.e., Ngor 70, with 62, etc., based on the Tantra rajasrilaghusambara-ndama Toh 368; and Ngor 67, with 64, etc., based on the Abhidhdna-uttaratantra -ndma Toh 369.
 75 Tucci, Religions of Tibet, 242-43.
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for men and called 'sun-circling', while the anticlockwise or 'moon-circling' was reserved for
 women".76
 Yab skor "father-circling" and yum skor "mother-circling" are also found, and it seems to the
 present author that these are different terms for the same phenomenon and not different "principles of division". The thabs skor would correspond to the "sun-circling" or "father-circling", while the ye shes skor to the "moon-circling" or "mother-circling".
 Snellgrove, in Indo-Tibetan Buddhism, quoting the Mahayana sutra, Lalitavistara, translates a
 lyrical section on the "concept of night.. .of woman.. .as gentle in form.. .or as the concept of the left or as the lotus flower on a lunar disk".77 This is followed by the "concepts of day and male, of severity and the right, and again those of the solar disk and the vajra".78
 In "Tantric Teachings about the Inner Zodiac," Wayman mentions the left and the right in
 relation to the inner cosmos, the cakra and n.dd system, etc. However, in "Female Energy and
 Symbolism in the Buddhist Tantras" no mention is made of apradaksina and barely any reference to the left-handed system.79
 Miranda Shaw does not discuss anticlockwise movement in the mandala visualizations, but she does observe manifestations of the reversed structure in relation to the Cakrasamvara tantric cycle, on
 a human level, i.e., in the "etiquette of the yogin towards the yoginz," which he should use in order to
 please her. He offers her food with his left hand, starts off with a left foot, walks on her left side, encircles her with his left arm and goes round her in left-handed circumambulation.8?
 VAJRAVARAHII/CAKRASAMVARA AND THE YOGA OF MYSTIC HEAT
 Further we find that not only is apradaksina particularly linked with VajravarahZ and Cakrasamvacra, but that the fierce inner "Mystic Heat" (Tib. gTum mo, Skt. Candali) is also directly associated with
 the pair. Kazi Dawa Samdup and Evans-Wentz's rendering of the gTum mo section in Tibetan Yoga and Secret Doctrines, 8' describes the practice as based on visualization of the self in the first stage as
 Vajravarahi or Vajrayoginl, and then in the second stage as Cakrasamvara, to experience the Four
 Blisses and the Eighteen82 Degrees of Voidness, during which the "Clear Light of Reality" is
 realized.83
 It was Luipa, first of the eighty-four mahasiddhas, adi-guru of the Mahamudra-siddhis, and "master
 of secrets" or guhyapati of the Cakrasamvara-tantra, who "elaborated the method of mystic realiza-
 tion" of this tantric cycle. He is held to have received it in direct transmission from Vajravarahi.84 In
 76 Tucci gives the 'Dzam gling gangs ti se'i dkar chag tshangs dbyangs yid 'phrog dgos 'dod, f. 45a. as his source, but does not go any further into this "sun and moon-circling" activity.
 77 Snellgrove, 300-OI.
 78 See also Kvaerne, 32. 79 See Wayman, 157-59, I64-20I, 80
 Shaw, 45-46. This is confirmed by Dvags po Rin po che, as "proper behavior," kun spyod, carried out discretely by practitioners of
 all the Mother tantras. See supra footnote 15. 81 Walter Yeeling Evans-Wentz, Tibetan Yoga and Secret Doctrines (London, 1935), I71-2IO; on the "Yoga of Psychic Heat." 157-I6i.
 Cf. Arthur Avalon, Tantrik Texts (London, I919). 8z2 There are normally sixteen, see below, Vajranairdtma mandala. 83 Evans-Wentz, I73, 205. 84 See Keith Dowman, Masters of the Mahamudra (New York, 1985), 33-38, and 'Gos Lo-tsa-ba Gzon-nu-dpal, The Blue Annals (Delhi,
 I976), 381, 385.
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Indo-Tibetica,8 5when describing the superb painted and sculptured mandalas of Tsaparang in Western Tibet, dating from the eleventh-fourteenth century according to the "Clarification of the
 Blissful Method of Cakrasamvara according to the Great Yogin Luipa", Tucci presents the whole mandala and writes, "In the tantric schools the divinities are never isolated. They are imagined and
 reproduced as the centre of a divine series that evolves around them according to a previously fixed order that is scrupulously symbolic".86 He enumerates in full the three mandalas of the physical, verbal and mental planes of Cakrasamvara, giving the corresponding positions on the body and the
 basic diagrams,87 but he does not note that all three of them begin in an anticlockwise circle and then
 go on to a clockwise circle. This yoga of Inner Heat is one of the main themes in the mystic songs of the mahdsiddhas, the
 Doha, or CarydgZti of Saraha, in which the "fiery heat" is personified as Candali or Dombini,
 corresponding to the avadhgti, or central channel in the inner psychic structure.88 Although the aims and actual realization are different, the basic practice and concept of Inner Heat which leads to the Pure Light of Wisdom, and thus to illumination in Buddhism, is hardly distinguishable in its
 premises from the kundalini practice of Hindu Tantrism and yoga,89 and Snellgrove, among others, has demonstrated the very close correspondance between Samvara and Siva, the naked Lord of
 yogins.90 It may not be irrelevant to observe also that while Siva appears as Nataraja, Lord of Dance, in
 joyous manifestation of the universe, the early Buddhist yogins sang mystic songs, while their yogini partners such as Dombini, who are connected with the transmission and practice of Cakrasamvara, were dancers.9I This relationship is retained in the iconography, since the various manifestations of
 Vajrayogini, as well as their male partners, are depicted in a dancing pose, not much different from
 that of Siva Nataraja. Furthermore, a tradition of vajra dance is being kept alive among the Newari
 Buddhist community in Kathmandu.92 Miranda Shaw writes, "Just as the Hindu Upanisads make mystical contemplation the ultimate
 fire sacrifice, the Cakrasamvaratantra makes the non-dual states of wisdom the real fire offering,
 culminating in full illumination by the flame of wisdom".93 In the practice of tantra, the right = male = means =sun = day and left =female = wisdom = moon =
 night structure is reversed. The moon channel, symbolised by HAM, represents the male deity, whereas the sun channel symbolised by A, is the female deity. According to the Carydgzti, Candali
 gtum mo = red = sun = female =A in the nirmdnacakra (= manipuracakra) burns up the avadhuiti, (susumnd)
 85 Giuseppe Tucci, Indo-Tibetica (Delhi, I989), III.2, I6-59, 29 note I. 86
 Ibid., 27. 87 Ibid., 45. 88
 Kvaerne, 3I, 42-43, 8I, I5o, 2z5. 89 On kzundalinzi in the Hindu system, Lilian Silburn, La Kundalini ou I'Energie des Profondeurs (Paris, 1983). It is interesting to note an
 African version of the kundalinz power: Julwasi: Bushmen of the Kalahari, an exhibition at the Peabody Museum, Harvard
 University, November I994, and a conference on the same subject, 8.11.1994, "Boiling Energy. The Healing Dance and Social
 Change among the Kalahari Ju/hoansi," at the Center for the Study of World Religions, organized by Richard Katz, professor of
 psychology, Saskatchewan Indian Federated College. The Ju/wasi perform a ritual dance to enter trance state and awaken the N/um in order to become healers called Ju/wa. During the dance the N/um "heats up", and "is experienced as a physical substance in the pit of the stomach. It boils up the spinal column and into the head. Then it is accessible for healing".
 90 Snellgrove, I55-56. 9I Snellgrove, 158-59, Kvaerne, 35, and Dowman, 4I6. 92 Robert Thurman informed the author that Miranda Shaw is now doing research into this topic. 93 Shaw, I65.
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central channel, and burns HAM = white = moon = male =bodhicitta. The bodhicitta melts and together
 they form AHAM, non-duality=bliss=clear light orprabhdsvara.94 As Snellgrove observes, the central deities of the mandalas of the Anuttarayogatantras have rather
 different entourages as compared to the regular groups of attendants in the other tantras, related
 essentially to the Five Tathagatas and their symbolism. Here each mandala is filled with minor
 figures that do appear in various locations in other mandalas, but now they have a more specific,
 permanent link with their central deity. In the Cakrasamvara-Vajravdrdhi mandalas the entourage is
 constant in this way and several names in the closest circles are clearly related to the yogic practice of
 gTum mo. For example, in the cittacakra or "mind circle", the wheel closest to the central circle, the
 first three ddkini are always Rab tu gTrum mo ("Very Fierce Inner Heat") and gTum pa'i mig can ma
 ("The Eye of Inner Heat"), 'Od Idan ma ("With Light"). Many other names of deities in the mandala
 are also suggestive of the same practice: "Burning", "Light", "Power of Wind", "Power of Cakra", etc.95
 VAJRANAIRATMA, THE ENERGY PATTERN
 OF THE YOGIN7: THE SIXTEEN VOIDS AND RE-ABSORPTION
 INTO THE ABSOLUTE (figs. I-2)
 The inscriptions on the back of the fourteenth-century Vajranairdtmd mandala indicate that the
 direction of the spiral is anticlockwise and centrifugal because the sixteen Sanskrit vowels are given in order, in alternate short and long vowels, from A A to O O. Looking carefully in various sources we
 can get an idea of what this image means to the practitioner.
 According to Kazi Dawa Samdup, it is eighteen (and not sixteen) vowels that are imagined during the first part of the practice to awaken the gTum mo, or fiery heat of Canddli. Before joining them all
 in a vertical red string, they are (or one? is) seen in the laland on the left side, while (one? of) the
 thirty-four consonants is/are imagined in the rasand on the right. Altogether they are represented as
 the fifty heads of the garland worn by Vajrayogini.96 Elsewhere, Wayman gives the following
 description, taken from Atlsa Dipankara's exposition of "Dwelling on Speech" with the use of strings of mantras or dhdran., in the "Speech Mystery". In the fifth of the "Five Kinds of Sound Garland":
 94 Kvaerne, 31-36; Evans-Wentz, I99, n.2; Wayman, I49; and Snellgrove, 29I, 297, I54-55, n.7, in which Snellgrove extols the work
 of Kazi Dawa Samdup and criticizes the early attempts at understanding of the Cakrasamvaratantra by Arthur Avalon, in his
 Tantrik Texts, vol. VII, and Evans-Wentz in Tibetan Yoga and Secret Doctrines. See also an inversion in Lu K'uan Yuii, Taoist Yoga.
 Alchemy and Immortality (London, I970), 62-64, n. 2, the moon is in the right (hand/eye) and the sun in the left (hand/eye) during
 the process of raising and lowering "the inner fire" which leads to "a glorious bright light" emanating from the "centre of the
 brain" and the "golden elixir". Cf. also the androgynous form of Siva, Ardhanarzsvara which accords with the pradaksina order of
 things, in which his left side is female and his right male; see Silburn, 299, speaks of a deliberate inversion in relation to
 Buddhist/Hindu concepts of Wisdom/Means and Siva/Sakti, suggesting a borrowing from Hinduism to Buddhism, in which
 wisdom in the two-in-one symbolism seems to revert back to a meaning close to that of 9Sakti. 95 Whether accompanied by their male partners or not. See Wayman, 8-9 on the symbolic meanings of the "thirty-seven natures
 accessory to enlightenment", as represented by the thirty-seven goddesses in the Cakrasamvara mandala.
 96 See Kazi Dawa Samdup, I80-8I. According to mKhas grub rje, 28-29, there are sixteen voids or vowels. See also the fourteenth-
 century Nairatma mandala which has sixteen vowels, including the central figure, as in other versions: i.e., Tucci, Theory and
 Practice of the Mandala, 35-36; and according to the Srz Ragaraja tantra raja, the sixteen-year-old mzidra of the yogin is represented
 in the sixteen voids or vowels: A, ;, I, I, U, U, R, R, L, L, E, AI, O, AU, AM, AH; Wayman, I98-200, and footnote 128. See also
 Wayman, 111-13, on the vowel garland that revolves to the left, while the consonant garland is imagined going to the right. Tucci,
 Theory and Practice of the Mandala, 35-36 also has sixteen vowels.
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Meditation of dwelling on the sound which produces the path which is the true nature of the "Stage of
 Completion". This is for the "Solitary Hero" ...., who is at the beginning of that stage... and has gained
 "superior capacity"...Seated on a pleasant seat, he imagines on his tongue a HUM from which issue myriad
 rays of blue diamond, the ends of which are encircled by a dharan-garland of his tutelary deity which is
 revolving to the right. Outside that is another garland composed of vowels, revolving to the left; and outside the latter is another garland, composed of consonants, revolving to the right. The mind dwells on the three garlands; so dwelling the yogin destroys the faults of body, speech and mind. When those three kinds of faults are
 destroyed, then, dwelling on the first garland, he reaches the nirmanakaya ofVajravidarana; by the second one, he reaches the sambhogakaya; and by the third, the dharmakaya. By dwelling on the rays of the HUM he reaches the body of Vajravidarana inseparable from the three bodies.... Finally he dwells on the rays of HUM as the profound realm of the Buddha.97
 Here the spreading out of the garlands of dharan. begins in a clockwise, right direction,98 then it
 swings out to the left before coming back to the right, each time with garlands of different series of
 letters, consonants, right, associated with upaya; and vowels, to the left, associated with prajnd. This
 recalls the dynamic movement in the Cakrasamvara mandalas,with their alternating spirals of deities,
 moving out from the center in a similar way but starting in a left spiral.
 THE CAKRASAMVARA MOUNTAIN OF TSARI
 A workshop on the theme of sacred mountains, covering anthropological, ritual and textual studies, was held in Paris in October I994 for the first time.99 Here, too, the mandalization of the Himalayas and the Tibetan plateau was often invoked and the author was able to read the above-mentioned
 Ph.D. dissertation by Toni Huber.'?? Huber has made a study of the three holy mountains of Tibet associated with the deity
 Cakrasamvara, i.e., Kailash, La phyi and Tsari, and with the 'Bri gung and 'Brug pa bKa' brgyud pa schools of Tibetan Buddhism, from the time of the great yogin Phag mo gru pa (IIIo-6o), if not
 before."I, A sub-chapter in Huber's dissertation is devoted to the question of female apradaksina, imposed on all women wishing to perform the circumambulation of the dangerous holy mountain of
 Tsari, near the border between Tibet and Assam."02 Huber takes the standpoint of his Tibetan informants, be they lay or religious, male or female, as a guideline, to elaborate an explanation based on the stories proposed as justifications or deterents. These demonstrate all the negative aspects of women in Tibetan society, i.e., as literally "low-born" skye sman, and not properly qualified for entry into the path that leads to enlightenment. Their unfortunate condition is said to disqualify them from doing the right-handed 'khor ba at Tsari, allowing them only to take seven steps beyond the
 97 Wayman, 111-13. 98 This practice of the "Solitary Hero" here starts off to the right, before going left, then coming back again. Does this indicate a
 "Father tantra"? 99 The workshop was made possible by collaboration between the Institut fuiir Ethnologie in Vienna, and the Centre National de la
 Recherche Scientifique URA I229, Paris. IOO I would like to thank Charles Ramble for lending the dissertation and to Toni Huber for sending his comments. See supra footnote
 I7. Also see Huber, "A Pilgrimage to La-phyi. A Study of Sacred and Historical Geography in South-Western Tibet," 14, where he specifies the pradaksina circuit of La phyi according to the guide book that he translates.
 IOI Kailash was won from the Bonpos in the eleventh century by Mi la ras pa, if we follow the tradition maintained by the bka' brgyud school, as in The Hundred Thousand Songs of Milarepa, composed in 1488 A.D. by gTsang sMyon Heruka (I452-I507). English translation by G.C.C. Chang, ch. 22.
 I02 Huber, I39-54, and correspondance concerning this question.
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sGrol ma la pass, after which they must return to make the apradaksina circuit, praying to take a man's body in the next life, and so on. 03 Based on textual sources and numerous interviews with lay and religious Tibetans, Huber's Tibetan sources and informants came to the conclusion, in spite of the lack of "formal references .. to gender as a factor", that this unusual situation is due to the inferior status of women in Tibet, where they are considered to be "impure, disrespectful, irreverent and
 arrogant, impetuous and envious" beings. Further, other stories relate that the numerous yogins, who used to live on the higher elevations of the mountain, could not accept their presence and that in any case the numerous Buddha lingams might make women fall sick.104 Huber notes that according to the
 sixteenth-century Guide to the Holy Places by the well known 'brug pa dkar brgyud historian Padma dKar po, during the time of Gyer sgom Zhig po (II44-1204), who was meditating in Tsari, having female partners (as mudr) was a cause for expulsion from the place.I1? This was so as not to distract the yogins in their practice of gtum mo, or Inner Heat,I?6 which was a special practice upheld there until the end of the Ig950s, especially at a place called Cig car, or "Sudden Enlightenment".107 Moreover, again according to Padma dKar po's Guide, during the ritual "opening" of the mountain to tantric practice by sKye bo Ye shes rDo rje (IIOI-75), the yogin made three turns around the mountain in search of the g.Yu mtsho, "Turquoise Lake", which was associated with the divine hosts of the Pure Crystal Mountain and with the two main deities, Cakrasamvara and Vajravarahi . First he made a pradaksina circuit, followed by an apradaksina one and finally one more pradaksina turn. It was
 during the left-handed apradaksina circumambulation that he came to Pho brang sKyog mo tsho, "Palace Ladle Lake (?)", which is specifically associated with Vajravarahl.I08 All these separate details make up a complex that is directly related to our purpose here.
 It should be recalled that in the various bka' rgyud schools from the time of Phag mo gru pa to the
 present day, they strictly uphold the vinaya and celibacy, combining it with a strong yogic tradition.
 Indeed, already in the mystic songs of the mahdsiddhas of India, the question of the relative and absolute mudrd or "seal", in yogic practice, is evoked where yogins are advised to set aside their human
 partners: "By abandoning, o yogins, the delusion of the woman of flesh and blood, obtain the per- fection of the Great Seal."I0?9
 In this context, Tibet's greatest singing yogin, Mi la ras pa, recounts his tribulations in the
 Himalayas, high on the mountain of La phyi, seat of the "speech" of Cakrasamvara and Vajravarahi. There are different descriptions of the period during which he acquired mastery over Inner Heat, and at least two of these are linked to visions of the "Five Sisters of Long Life":Ii?
 103 Huber, I47. I04 Ibid., 88-92,148, and see also p. 80 the "yogin's trident," as "life tree" or bla shing of the 'Brug pa bka' brgyud school. 105 Ibid., IOI-OS, and Huber's translation of Padma dKar po's gNas yig, 78-79. I06 Ibid., 96-I06. Huber notes among other homophones of Tsari, rTsa ri or "Ndd Mountain". In correspondance, Huber mentions
 also that Rob Mayer found the the rtogs Idan yogins of the 'Brug pa bka' brgyud school, who would be among those meditating on
 Tsari were fully ordained dge slong monks and were not supposed ever to speak to women. I07 The Cig car hermitage sgrub sde, which was the mountain's "largest and most patronised temple," and its Cig car Vajravarahi
 Temple, were established around 157o0 by the great 'Brug chen incarnation Pad ma dKar po. This name echos the early Tibetan term for the "Sudden Enlightenment" school of Buddhism of the eighth century. The path followed by the yogins, that of the Six
 Yogas ofNaropa, with the gtum mo, Mystic Heat first, is indeed the path to gaining Buddhahood in this very life. See Huber, 81. I08 Huber, correspondance, and his translation of the gNas yig, 73. I09 Kvaerne, 34-35, 263, on the mahamudrd, or "Great Seal," the inner counterpart to the human yogini. "There is a tendency in many
 tantric texts to place exclusive emphasis on the internal union, even to the point of repudiating the mudrd of flesh and blood
 altogether." O I.e. , the Tshe ring mched Inga.
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I could not control my breath for I had lost all physical strength. As the Inner Heat did not burn in my body, I was terribly cold.," So I offered a prayer to my lama. One night, in a luminous vision, several women came, sent by Mar pa, they said. They circumambulated the superb food offerings and spoke: "Mar pa says that if Mi la ras pa cannot find the Inner Heat, he should practice the method of loosening up his body, speech and mind". Then they showed me the yoga exercises to practice. Seated in lotus position, linking the six inner cakras, I sought ecstasy of body. Mastering the wind of vital energy, I sought dexterity of speech. Through the
 posture in which knots untie themselves spontaneously, I sought suppleness of mind. As I meditated, the heat
 of ecstasy arose in my body."I12
 Or again, when Mi la ras pa retires to meditate in a cave on La phyi, and a great snowstorm rages over the land and mountains for eighteen days and nights cutting off the pass for six months. The
 local villagers fear that their favorite yogin is dead. They go with pickaxes and are overjoyed when
 they find not his frozen body in the cave but the master looking even more resplendent than the year before. In his famous "Song of the Snow Ranges" he tells them that he has conquered the elements, and mastered the technique of Inner Fire.II3
 Lastly, let us quote again Heruka, the "Mad Saint" of gTsang, author of Mi la ras pa's Hundred
 Thousand Songs, in a more detailed version of the visit of the Five Tshe ring ma sisters. The chapter called "The Garland of Reflections of the Moon,"14 begins with an invocation made by Mi la ras pa to
 Vajrayogini and to his teacher Mar pa. As he practices in his retreat, "five charmingly radiant
 maidens" come to him. They circumambulate him to the left, salute him eight times with their
 palms joined and saying "this is yogurt from a wild cow", they offer him a precious sapphire ladle-
 full, and sit down in a row to his left." Mi la considers the exceptional gift, and their "opposite way of
 circumambulating and saluting" and comes to the conclusion that they are "goddess-demons".II5 At
 first he pretends not to perceive the import of their presence, but after singing to them a little while, he asks:
 Fair maidens, seated to my left, you sisters, I must ask you questions. I have no other aim but to know if you are human beings or demonesses.... I saw you come like dazzling pearls upon a string.... Are you phra men dakinzs? The Buddhist way of circumambulation is from left to right. But yours is the
 opposite way. Thus I know you are goddess-demons. Eye salutations" should be performed to the left. But
 you do them opposite, to the right. This demasks you as enchanteresses!
 II Cf. Snellgrove, 29I-93, and footnote 290-91, in which he discusses Candali "blazing at the navel", and the different interpretations ofgtum mo made by Western scholars, saying that there is "no doubt Tibetans generally believe that the body can be kept warm by such methods". He ends up by making light of the "whole concept of heat and fire, suggested by the name Candali", as "surely just figurative", and mentions, footnote 29I1, the experiments made by Dr. Herbert Benson of the Harvard Medical School since the early I98os, in which he and his team have been trying to measure the production of Inner Heat in Tibetan yogins, which serve to "burn away the emotional defilements that interfere with a proper outlook on life."
 II2 Thanks for this reference Mi la ras pa'i rnam thar part II, ch. 7, to M-J.Lamotte who is making a new French translation of the "Life of Milarepa". See also The Life of Milarepa, translated by Lobsang P. Lhalungpa, Paladin I977, II7.
 113 The Hundred Thousand Songs of Milarepa, vol. I, ch. 3, French translation by M-J.Lamotte, Milarepa. Les Cent Mille Chants (Fayard, I986), vol. I, ch. 3.
 II4 Ibid., Chang vol. I-2, ch. 28-3I; Lamotte vol. 2, ch. 28-31. Note the difference in tone between the English and French translations. Chang uses the terms: magic, fairies and goddesses, while Lamotte uses: dangerous enchantresses and demonesses. The three chapters which relate his meeting, overcoming and uniting with the "Five Sisters" are called "Garland of Ornament of Pearls", "Garland of Moonlight", "Garland of Golden Pearls", symbolizing steps on the yogic path.
 II5 Literally lha 'dre. In the Tibetan text spyan phyag, literally "eye salutations". Compare the Daoist practice described in Lu K'uan Yii, 62-63, "The method of gathering the microcosmic inner alchemical agent consists of rolling the eyes from left to right and vice versa to raise and lower the inner fire...."
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...After giving them the teachings and replying to their questions, he repeats his instructions in a melodious song, beginning: "At dusk on this glorious evening, a light shone in the East. A light that dispersed black darkness, was it not the water-crystal moon?
 You came, your bodies swirling with light, riding on radiant moonbeams. Are you not dakinis of this world?
 In the valley by River Lohita, how delightful this natural retreat! In this glorious palace of Chu 'bar, a madman practices yoga. He feels neither heat nor cold with his body of elements. He sleeps naked and knows no shame. His aim is to give rise to no thought.
 Not distracted for one second, he has nothing to meditate. He who contemplates the essence of space, is he not Mi la the
 yogin ?,IH7
 JEHOL, ANOTHER CAKRASAMVARA MANDALA (figs. 32-34)
 Let us conclude on this last intriguing note. In the mythology connected with Cakrasamvara and his
 female "wisdom" partner Vajravarahi, a series of duels takes place with the great Hindu god of
 creation and destruction, Siva and his Sakti, Uma. Each time, when the Buddhist deities triumph, the
 territory is taken over and adopted by adherents of the new religion who install retreat centers,
 temples and monasteries on the site. In Tibet these were founded by lamas of the bka' brgyud lineages who were particularly fond of the practice of Cakrasamvara, and of the Six Yogas of Naropa . In this
 context of the superimposing of religious layers on the land and the establishment of newly
 legitimated structures, we might recall the "Forest of Siva lingams" in the ancient city of Benares, abode of the Lord of Yogins,118 and compare them with the Buddha lingams on Tsari. Then we can go on to another holy site, not in Tibet, but far to the northeast of Beijing, in the valley of the summer
 residence of the Manchu emperors. There is no forest there, but one mighty stone Siva lingam, more
 modestly known in Chinese as Bangchuishan, the "Club Peak".
 According to the Amdo Chos 'byung, an eighteenth-century "History of Buddhism" from
 northeastern Tibet, this valley was also the scene of such a cosmic measuring of power. Sometime
 around the tenth-eleventh century, a Nepalese yogin, Thang chu ba, youngest of the three Pham
 thing ba brothers who were disciples of Naropa, went to Tibet where he developed his yogic powers and became an adept of Cakrasamvara before deciding to travel to Wutaishan, in China's Shanxi
 province, to find some "ingredients" for siddhi. He went off and, en route, stayed for a while in the
 court of the Tangut king in Mi nyag Xixia, to whom he gave tantric initiations. Then he "came to the
 edge of China and saw a great white stone rising up into the sky". This was the valley ofJehol, now
 called Chengde. Understanding it as a sign that Siva ruled the land, Thang chu ba built a
 Cakrasamvara temple, performed the appropriate rituals, found a local yogini and, going into
 meditation, they manifested as Cakrasamvara and Vairavarahi. Then they transformed themselves
 into a rocky image of the tantric two-in-one and settled down for eternity in a cave nearby, thus
 117 Mi la ras pa'i rnam thar (Qinghai, 1981), 467-76, extracts newly translated. 118 Eck, I03-2.
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taking the land over for Buddhism.II9 During the I994 summer workshop at the University of
 Michigan, 20 when the macro/ micro-cosmic symbolism of the valley of ehol was raised in relation to
 the period of construction of the summer residence of emperor Qianlong (reigned 1736-96), several
 interesting pieces of a jigsaw puzzle were put together. Of course, Qianlong's versatility in meeting the myriad demands of his great empire and the multiple systems of his subjects, created much discussion. Following traditional Chinese historiography many scholars have presented Qianlong's patronage of Tibetan Buddhism simply as one diplomatic maneuver among others, all the
 better to control his unruly Central Asian subjects. However, recent access to the emperor's tomb site
 has surprised more than one scholar, and it is now more accepted that Qianlong must have been a
 practicing Buddhist. Every inch of the tomb is ed with Buddhist symbols and inscriptions of mantras. No signs of concessions made to any other belief system are visible. Furthermore,
 throughout his reign Qianlong built many Buddhist temples in Jehol, including giant models of the
 Potala, bSam yas and bKra shis Lhun po, to please the Tibetans and Mongols. These activities may also be considered in the context of the emperor's long-term and close relations with the imperial preceptor, lCang skya Rol pa'i rDo rje (1717-86), who was a well-known Buddhist lama and learned
 scholar. Of course an essential part of this connection was that Qianlong, as emperor of the Manchus, was recognized by the great hierarchs of Tibetan Buddhism as an "emanation" of the bodhisattva of
 wisdom, Manjusri. The term used in ICang skya's life story is not that normally used for a reincarnate
 lama, i.e., spruzl sku, but rnam sprul, meaning "emanation," in a more general sense. According to this
 text, when Qianlong was thirty-four years old (I745) he asked for teachings in the tantras. The first
 initiation was into Cakrasamvara and, during the ritual entry into the mandala, when the emperor threw the so shing stick (to decide on his "vajra family"), it fell and stood up in the center of the
 mandala.2I Qianlong was delighted. He accepted ICangs skya as his "vaira-master" and received
 "practical instructions" in the tantra. I22 The lama compared this auspicious occasion with the giving of the Hevajratantra initiation by 'Phags pa to Kublai Khan in 1253. Following this, Qianlong received initiation into Vajrayoginm and several other tantras, and declared that although Amogha-
 vajra had brought the tantras to China long ago, they had faded away. But now during his reign, the
 Anuttarayogatantras were being re-established among the Chinese Buddhists.
 Over the next two decades the emperor Qianlong, accompanied by ICang skya, undertook several meditation retreats and many other initiations in Jehol and Wutaishan. In I765, when Qianlong was
 fifty-four, it was decided that a Cakrasamvara temple should be built as an "antidote to the Siva
 lingam" in Jehol.I23 In 1766-67 a giant circular temple enclosing a huge three-dimensional Cakrasam- vara mandala was built at the Pulesi on the site of the earlier one that had been destroyed.I24 There seems to be a clear link between the takeover of the valley ofJehol by Pham thing ba seven hundred
 I19 Amdo Chos 'byung, by dKon mchog bsTan pa Rab rgyas, part 2, 83-84 (smad cha f. 42 a-b). According to the The Blue Annals, 380-82, the remains of Pham thing ba and his yogini, rGya mo gcig, were placed in a stupa at mChod rten dKar po, near Xining, on the old border between Tibet and China. I am grateful for this reference to Nyima Dorje of New York who took part in the 1994 University of Michigan workshop.
 I20 The workshop was organized by Professor D. Lopez. A manual will be published including the findings made during the course of the workshop.
 I21 Might we add that the position of the so shing stick was just like that of the Bangchuishan. I22 See infra footnote II9. See ICang skya Rol pa'i rDo rje'i rnam thar (Gansu, 1989), ch. II, 284-302, on Buddhist teachings given to
 Qianlong; ch. 18, 483-524, on Qianlong's practice in Wutaishan, etc. I23
 Ibid., 485. I24 See Anne Chayet, Les Temples deJehol et leurs modeles tibetains (Paris, 1985), 39-4I.
 2II

Page 45
                        

years earlier and the temple to Cakrasamvara that Qianlong built. Furthermore, the temple site and
 oblong pearls that ornament its roof (recalling both the Club Peak and the pearl on one of Qianlong's ceremonial hats) are perfectly aligned, according to a geomantic plan that appears to cover the whole
 valley in which several other important axes are also aligned on the Club Peak. At the same time a
 large statue of Manjusri riding a lion was erected in the Western Hills outside Beijing. A feast was
 held during which more tantric teachings were given. The last was a commentary on Cakrasamvara by
 Tsong kha pa. Immediately following, the great Manchu emperor asked his Tibetan lama to give him
 "practical training" or dmar khrid, I25 in gtum mo, the Yoga of Inner Heat .
 CONCLUSION
 The contents and structure of visual mandalas have been analyzed here using textual sources,i26
 comparing them with analogical structures, consulting the anthropological view, as well as present- day teachers and practitioners. In this way it is hoped that some insight into a little discussed aspect of tantric Buddhism has been gained. The utilization of practices parallel to non-Buddhist Sivaite "Inner Heat" as a means to enlightenment, linked with the Mother tantras, have been demonstrated, with special attention being paid to the apradaksina of the Cakrasamvaratantra and its mandalas. This
 appears to be reflected in the ritual apradaksina circumambulation by women on only one of the three
 Cakrasamvara mountains of Tibet, i.e., Tsari, which is precisely the "Mind" or cittamandala of
 Cakrasamvara and Vajravarahl, in which the gTum mo deities predominate. The existence of this two-
 way dynamic structure may perhaps be linked most closely to the period of development of the
 Mother tantras in India, when the yoginzs were taking an active part in religious life, although it
 undoubtedly has roots that go back far into the origins of Indian yogic practice. The dual
 complementary energy was carried over into Tibet with the tantras, and also perhaps into China,127 but was later made highly discrete, as the Father tantras and monastic Buddhism became firmly established, retaining as its most current visual expression the form of the yab-yum deities,
 symbolizing the unity of the two-in-one, Wisdom and Means. The knowledge of the opposite
 structure, and of the "left-handed etiquette" of the yogins and yogins, has remained clear and obvious to those with an intimate, practical knowledge of Vajraydna. All those practitioners questioned say
 unhesitatingly that the Mother tantras are "left-circling". However, in the materials that have been examined we have found that in the majority of mandalas, and in everyday outward practice, this
 "left-circling" has practically been effaced.
 125 In the Tibetan monastic tradition there are four kinds of teaching: bshad khrid/snyam khrid/myong khrid/dmar khrid. These are the
 equivalent to: "explanatory discourse", "teachings based on reflexions by the lama", "teachings based on individual experience", and lastly "practical instructions", for example in yogic practice, as is the case here.
 I26 Much more research into the original tantric texts and practice could be done. This presentation is an initial approach to the
 subject. I27 It would be interesting to compare this left-right structure with Daoist principles ofyin-yang, and their practical application in
 taijiquan and Daoist yogas. I thank Catherine Despeux, for references to the Daoist system, and the Daozang, 828 (fasc. 570) Huanzhen xianshengfunei yuanqi jue, text of the mid-eighth century, p. 3a, "The vital breath goes down on the left in men and on
 the right in women" (nan zuo nu you er xia). Immortelles de la Chine ancienne. Taoisme et alchimie feminine ( Puiseaux, I990), I9 n. 5; and M.Kalinowsky, "La transmission du dispositif des neuf palais sous les Six-Dynasties", in Tantric and Taoist Studies in Honour of
 R.A.Stein, vol. 3, (Bruxelles, 1985), 773-8II. See also supra footnote 115, and Lu K'uan Yu.
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I conclude with a quotation from the Hevajra tantra, illustrating well the convergence of Hindu and Buddhist concepts in the tantras, to show perhaps, with what positive indifference (in a spirit of "same flavor" ro gcigl ekarasa?) those great social outcastes, the Buddhist yogins, yoginzs and mahdsiddhas of medieval India and Tibet, viewed the origins of their yogic practice, just as long as it led to
 enlightenment for all beings."28
 From self-experiencing comes this knowledge, which is free from ideas of self and other, Like the sky it is pure and void, the supreme state of being and nonbeing.
 It is a mingling of Wisdom and Means, a mingling of passion and the absence of passion, It is the breath of living beings, the Supreme Unchanging One. It pervades all things, abiding in all bodily forms. It is the great spirit (mahdprana);I29 it is what the world is made of.
 Being and non-being have their origin there and whatever else may be. It is the all. It has the form of consciousness. It is the primeval purusa. It is the lord (ZSvara = Siva). It is the self (atman), the life-force (jiva). The true being (sattva), time(kla), and the person (pudgala). It is the Self-Nature of all Being and illusory in its forms.'30
 Cf. Eck, 95-IOO, "Siva the Outsider"; and Kvaerne, 5-8, 30-36, 37, 42-43, 64. I29 Sanskrit added by David Snellgrove, Hevajra Tantra (London, I976). 130 Ibid., 299-300, I. x. 8-I2.
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